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Discourse XVIII
“Virtuous monks, when I state that there are no dharmas outside, the student does not

comprehend and immediately tries to find understanding within.      He sits down cross-legged
with his back against a wall, his tongue glued to the roof of his mouth, completely still and mo-
tionless.    This he takes to be the Buddha-dharma of the Patriarchal School.    That’s all wrong!

“If you take the state of motionlessness and purity to be correct, then you are recognizing
the darkness of avidya as master.    This is what a man of old meant when he said”    ‘Fearful in-
deed is the bottomless black pit!’    If on the other hand you recognize motion to be correct, since
all plants and trees can move, must they then be the Way?

“Thus ‘motion is the wind element; motionlessness is the earth element.’    Motion and
motionlessness both are without self-nature.    If you try to seize it within motion, it takes a posi-
tion within motionlessness.    If you try to seize it within motionlessness, it takes a position within
motion.

Like a fish hidden in a pool,
Smacking the waves as it leaps from the water

Virtuous monks, motion and motionlessness are merely two kinds of states.    It is the non-
dependent man of the Way who utilizes motion and utilizes motionlessness.”

Again Rinzai calls out to everyone saying, “All of you who are practicing Zen together
me!”    The part we read today is the continuation of the part we read before which started with
“shokujotainan True sincerity is extremely difficult to attain.”    That means that to manifest the
perfect activity of heart is not an easy thing.

The part that we read today might seem really simple for all of you but actually it’s pretty
hard to really understand.    When Rinzai talks about himself he calls himself a mountain monk, a
mountain man, somebody who just happened to pop up from the mountain who doesn’t even
know the difference between east and west, but, although he humbles himself in this way, what
he’s saying is really not an easy thing.    Often times in the Rinzai Roku Rinzai refers to himself
as “mountain monk,” someone who just was born, just appeared out of the mountain, a mountain
man.    The first thing that you have to do is really be able to grasp for your self what this moun-
tain of the mountain monk is.    When he says “I’m a mountain monk,” he means that his home is
not just the (his) mountain, that everybody’s home is included in his mountain.    The kind of
mountain that he’s talking about is the mountain that has neither east nor west, neither north nor
south, neither heaven nor hell. That’s what you really have to understand when you hear “moun-
tain monk.”    Usually, the common person is living within this world of east, west, north, and
south.    We can say we are surrounded by, and tied up by the ten directions.    But the mountain
he’s talking about doesn’t have east or south, doesn’t have west or north.    

He begins the part in the text today by saying, “I’ve been telling you up until now that
there is no dharma activity outside of your self.”    What he means is that there are no worlds, no
kind of worlds outside of your self.    What he’s confessing to everybody openly here is that this
mountain is his home.

Isn’t that true?    If you don’t clearly manifest your self, then you can’t clearly grasp the
fact that your finger is your finger, your foot, your leg, your nose, these are yours, (these are your
very self.)    When you clearly manifest your self then you know that there is no self outside of
your body.    There is no self outside of your fingers and toes, your ears and nose.

So then he says, having heard that, where are you looking for this thing called your self?
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Then he says that although I’m telling you that you don’t have a home outside of yourself, that
there is no dharma activity outside of your self, none of you, none of my students understands. 

He says that everybody does the kind of practice, having heard that it isn’t outside of
themselves, they try to look inside.    They think, “probably it’s in my belly button.” 

In the old days, it seems, from reading this, we can see that it was just like it is now.
People read descriptions on how to do zazen. So they either sit looking at the wall, or they sit
with their back to the wall, and they follow the instructions of the manual, and they put their
tongue to the roof of their mouth, and then since it says, “Don’t move!” They don’t move at all.
If you read a book on how to do zazen it will tell you to do just this.    So everybody thinks that if
they put into effect the kind of zazen that is written in the book, that they’re doing really good
zazen. (Doing the kind of zazen passed down through the ages.)    And there isn’t any mistake in
it actually.    But Rinzai is criticizing this kind of zazen, saying that the mistake is in the way of
thinking.    To think that you can find your self outside or inside of your self, that is the error.
What he’s saying is that your home is neither inside nor outside of yourself.

The true way of Zen is to manifest the wisdom which knows the world which is neither
inside, nor outside of your self.    What he’s saying is that the mistake is to be tied up by inside
and outside when you’re doing your zazen.    So you can say that he’s trying to teach you how to
do zazen, how to do the form of zazen.    What Rinzai is talking about here is a way of thinking in
which one is looking for one’s true self, either inside of outside of one’s self, or we can say that
one is looking for the true God either inside or outside of one’s self.

What he’s saying is that if you take this state of complete stillness, complete motionless-
ness and think that that is the correct state then you’re making a big mistake.    It’s very important
to try to teach the un-mistaken teaching.    In order to understand this the first thing that I need to
teach you is the true un-mistaken form of zazen, the un-mistaken way of thinking, even though
it’s difficult.    If you just read Rinzai he says all kinds of difficult things, and as the text goes on
it gets even more, and more difficult, and then it makes you think that doing zazen is difficult,
and it isn’t really difficult!    There’s nothing really difficult about Buddhism at all, so I have to
explain it to you in a way that’s easy for you to understand.

And as Rinzai has been explaining to you up until now the activity which forms the world
which is your home is the same activity which forms your self.    And this way of being, this na-
ture of your home, this nature of your self, there’s nothing more clear, more obvious than this.
And we’ve been calling up until now the nature of the self, the nature of the world, the activity of
dharma.    And I’ve been telling you in an easy to understand way about what this dharma activity
is.    

And I’ve been telling you over and over again how the dharma activity, the activity which
forms the world is comprised of two mutually opposing functions.    And as I’ve repeated over
and over again the plus function is the function of expanding.    And we can also call the plus
function the function which brings man in to being.    And as I also have always been telling you
up until now, the minus function, in contradistinction to the plus function, is the activity of con-
tracting.    What we call the dharma activity is the activity of plus and minus mutually unifying
and facing one another cyclically, repetitively, over and over again.    And this dharma activity is
doing its action without any will.    And we also call this dharma activity the activity which is the
very source, the very origin of everything.    

And what kind of a place is it that plus and minus are doing their activity of unifying and
facing one another in?    This place is a singular place, a one and only unique place.    And be-
cause it’s a single place undoubtedly, without fail, plus and minus will manifest the condition of
meeting one another.    

I wonder if you understand what I mean.    Even when I explain it this simply you still
don’t understand, I think.    

But, after this place of meeting is manifest, the place of meeting cannot be fixated.    Im-
mediately the place of meeting is broken through, and plus arrives in to the world of minus, and
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minus arrives in to the world of    plus.    When plus experiences minus’s world eventually is will
arrive at the very source of minus.    And, also, when minus breaks through this place of meeting
and enters the world of plus, eventually she will arrive at the source of plus.    But can they re-
main in this condition of simultaneously arriving at each other’s source, plus a the source of mi-
nus, minus at the source of plus?

Immediately they do an about face, and both plus and minus begin returning to their own
home town, their own place of origin.    For example, the plus activity, when he arrives at the
source of minus he turns around and begins returning home, to the very source of his own world,
the plus world.    Why?    There’s nothing at all difficult about this principle.    Because there are
two mutually opposing activities at work, they will do this repetitive activity.    But even if I say
that I guess it is hard (to understand).    Even if I take you by the hand like a little baby and try to
teach you it still seems difficult.    The reason it’s difficult for you is because you’re thinking
about irrelevant things.

This activity I’ve been describing of plus and minus arriving at each other’s sources, do-
ing an about face, and then returning to each other’s own source over and over again, repeating
this activity, that is what we very concretely call the activity of true love.    Dogs, cats, horses,
cows, we don’t have to teach them how to do this activity of true love, but they’re all doing it.
But people have developed this ability to have knowledge, to know things, and using this ability
they decorate themselves, and they think about all kinds of things that are irrelevant and off the
track, and so they are unable to do this basic activity of true love.

The activity of the origin is an activity which is doing this repetitive activity of unifying
and facing over and over again without thinking.    This thoughtless activity is what we call the
pure, clear, correct activity.    And also people, just like dogs and cats, if you do your human ac-
tivity without thinking then we can say that this is pure human existence.    But human beings
have created this thing called culture, and the purpose of culture is just to make human life com-
fortable for all of us, make it convenient.    And then the moment anything at all inconvenient to
your self comes up there’s no way that you can do this original, pure activity.    And that’s why
our culture has developed in such a way so that when things are inconvenient to our selves we
can easily just kill things to make the situation convenient.    If we don’t want a child to be born
we can just make it so that it won’t be born.    

It will come to the situation that if you’re serious about following this original dharma ac-
tivity you will find your self in opposition to the usual activity of what we call culture.    But then
also there are situations where you can be both opposing the dharma activity, and also be in op-
position to walking the path of culture.    But in the worlds of dogs and horses and cows and
caterpillars and birds they don’t have this kind of problem.    This situation of being against the
dharma activity, being in opposition to the dharma activity, or being against the activity of cul-
ture, both of these things only occur in our human world.    This unique human world of morality,
of ethics appears reflecting the desire to create a world that is convenient for ourselves.    That’s
why we need all these lawyers in our human world.    There aren’t any lawyers in the worlds of
cats or dogs.    It’s only this human world that needs the lawyers.    And you can see just how hard
this human life is. 

Especially in Christianity there are lots of different laws to protect the body of the mother
(like injunctions against getting pregnant, or giving birth in a wild, sloppy way), and so Chris-
tians nowadays are strongly against abortions and things like that, things that put the body of a
mother in danger (and I really understand this way of thinking).    And if you say it in an extreme
way it is as if Christianity were in opposition to the prevalent culture.    But, actually this kind of
thinking is not in opposition to culture.    As human culture develops more and more, and people
are clamoring after    their own convenience more and more there will be more and more suffer-
ing caused by this clash of culture and the dharma activity.    That’s why I just said how necessary
lawyers are in our human world.    But even if lawyers appear, lawyers can never turn bad in to
good, or good in to bad no matter how hard they try.    I’m not a lawyer so I can’t talk definitively
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about it, but, it seems like lawyers activity is to make laws that are simply convenient for the
people who are paying them.    But cats and dogs don’t need lawyers.

If you really can freely follow the dharma activity then you won’t need a lawyer, and you
won’t need a doctor either.    And you also won’t need to be taken care of by a minister, or even a
Zen monk.    And that’s why the founder of Buddhism, the big boss, kingpin guy of Buddhism
said, “Follow the dharma activity.”    

What we call the sila, the kai, the rules we can say perhaps in English, of Buddhism, is
this clear following of the dharma activity.    
The more corrupt the human world becomes the more necessary it is to make more and more
laws.    If the human world were not so corrupt then just like dogs and cats we could without laws
protect and follow the dharma activity.

But even dogs and cats are breaking the law of the dharma.    If we try to find a single
thing that is absolutely never breaking the law of the dharma activity, the principle of the dharma
activity, we can’t find anything probably.    What about the world of plants?    Now a plant is
probably pretty closely following freely the dharma activity (all the time).    If an existent being
is freely following the dharma activity there’s absolutely no need for sila or precepts.    What I’m
saying is that in the world of the manifestation of true love there is not any mistake.

I think Rinzai talks about this a little bit later on so, I’ll leave off now on my explanation
of the dharma activity.    But, actually I’m going to explain more and more about the dharma ac-
tivity as I go along.    

In the text it says, “If you take the state of motionlessness and purity to be correct,” that
means that if you can grasp your original face then laws, sila are not necessary, morality is not
necessary.    But, the dharma activity is not only comprised of this position of motionlessness.
The dharma activity is as you know comprised of two mutually opposing activities, and so of
course it is not only the activity of motionlessness, it also includes the activity of motion.    To
think that only motionlessness is correct is a mistake.

When you are growing up and you are thirteen, fourteen, fifteen, sixteen, seventeen, eigh-
teen years old, in that part of your life everybody is seeking purity.    But no matter how hard you
try to be pure your body somehow becomes soiled, becomes dirty.    If you only take up the state
of motionlessness then you only can manifest this aspect of purity.    But, if you take up this ac-
tivity of motion then there is no way that you can keep your body absolutely clean and pure.    If
you do the activity of living then this living self will of course appear, and that’s not a bad thing.
But, in opposition to the activity of living there is this other activity, the activity of dying, and
this activity of dying will dissolve the living self, and this is what we all find to be such a prob-
lem.

When he says in the text, “Then you are recognizing the darkness of avidya as master,”
that means that if you take the state of motionlessness to be correct it’s a big mistake.    But since
Rinzai uses such few words to explain his meaning I think it’s probably pretty hard for you to un-
derstand.    The way you have to understand this part of the text is that the moment you start
thinking about purity then you also start thinking about things such as God and the devil.    When
you see something bad, when you see something dirty then everybody will want to be in the way
of being of God.    That’s what we mean by saying that the position of God is purity.    

In Buddhism, and especially in Zen we describe the condition of purity, the absolute con-
dition as this avidya, this primordial ignorance.    This avidya, this primordial ignorance is neither
good nor evil, neither plus nor minus.    In Tathagata Zen we explain avidya to be the condition in
which plus and minus, good and evil, life and death have become completely unified.    IF you
take the true God to be this primordial ignorance then it’s not a mistake, but if you think that this
true God, this avidya, is only purity, that is the mistake.    

The reason why there is so much fighting in the world is because everybody thinks that
god is only the good.    Everybody loves God.    Everybody thinks that God is the good guy and
the bad guy is the devil, and wanting to avoid, reject, push the devil away, everyone fights each

4



TEISHO October 4, 1997

other.        
But in Buddhism and especially in Tathagata Zen we say that the true God is when good

and evil both are included, when they have become completely one, this state of avidya, this pri-
mordial ignorance.    (But, everyone, when the hear the word avidya, they feel some resistance to
it.)    Actually this condition that I’m trying to describe that the translator has been calling pri-
mordial ignorance, if you name it anything, if you name it avidya for example it is a mistake.
You can’t put any names on it actually.    The true avidya, the true primordial ignorance is the one
that has all the good and all the evil in it.    The way we define this condition of avidya is to say
that it is an activity, the activity of emptiness, or the activity of zero. 

In the (original) text when he says avidya he actually says “tanomumyo.”    This means
the avidya which is taken as an object.    The avidya which is other than your self, and what Rin-
zai is saying is that when you are taking avidya as an object then you are no longer manifesting
avidya.    The condition of avidya is the condition of zero, the condition of true love.    It is not
possible for anyone to take it as an object.    The avidya that all of you are taking as an object is
not the true avidya.    It is simply something that people cook up with their activity of thinking.
God also is a perfectly okay thing, but the God that you make an object of is not the true God.
From the standpoint of Tathagata Zen the true God is the God that has man and woman, good
and evil, plus and minus, ( living and dying) both (all) as its content.    

So when Rinzai here says the primordial ignorance outside of one’s self, other than one’s
self  he’s saying already, the moment it’s  other than your self  it’s  already not the real  thing.
When you look upon avidya as an object it is not avidya anymore.    So then you’ll understand
what this next thing means, but we’ve gone over time so I’ll talk about that later.
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